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spontaneous manifestation of a "singular, pure luminosity" that "dwells upon" the body and illuminates one's entire environment (141). Meanwhile, Neo-Confucians such as Zhu Xi (c. 1130 Xi (c. -1200 and Wang Yangming (1472-1529) identified the Vijñānavāda idea of luminosity with natural coherence (li), which resided in the heart and could be outwardly manifested; recognized that feeling (different than desire) has a basic moral dimension; and emphasized "luminous awareness" (xing min) for their own programs of moral cultivation, respectively calling for achieved attunement to the "patterns (ge) of things (wu)" and realization of "the already-consummate sagehood that resides in a natural heart" (169, 156).
If pressed to criticize Encounters of Mind, I would offer the following. Berger analyses the impact of Buddhist thinking on Neo-Confucianism while only telling us how Chinese thought established fertile ground for Buddhism. But how did Chinese philosophies positively alter Buddhist thinking during the Tang and Song periods (7 th -13 th centuries)? Berger may anticipate this criticism when he points out that his goal is not a comprehensive analysis of South-East philosophy, but simply to "prompt related lines of inquiry [and] promote enriched dialogue between representatives of South and East Asian philosophical traditions" (11). To that end, the questions that he stirs within readers equally succeed in rousing philosophical inquiry as do his conclusions.
This book succeeds in its ambitions as a work of intellectual history (it adroitly covers vast territories and time periods). But its contributions to cross-cultural philosophy are even more significant. It sharply brings into focus the rough conceptual edges of the idea of luminous mind and the profound meaning that it gives to the question, "what does it mean to be a person?" Perhaps its greatest feature, however, is its sincerity. Paradoxically inspired by Schopenhauer's "pessimism" toward Asian philosophies, this book brackets off what Schopenhauer characterized as the "life-denying" axiologies that have misconstrued these traditions for centuries and uncovers a deep well of optimism underlying them. Berger guides us through worlds of thought that exhibit the same joy of self-discovery that he does. Fittingly, Chapter Six closes the book with a provocation: by engaging in sustained dialogue with these thinkers, that we might wonder what it is like to be in a world where the fragility of life and goodness are recognized, but we can illuminate within ourselves and our communities "a philosophically sophisticated optimism […] about the possibilities of human achievement" (216).
Geoff Ashton is Assistant Professor of Asian philosophy at the University of Colorado, Colorado Springs. His research focuses on Indian philosophy, Buddhist philosophy, philosophy of religion, and aesthetics. Some of Geoff's most recent publications include "Ardhanārīśvara or 'The Lord of Dance Who is Half-Woman': Performative Liberation and the Divine Androgynous Gender in Kashmir Śaivism" (book chapter in Gender and Indian Philosophy, ed. Veena Howard, New York: Bloomsbury Publishing, forthcoming in 2017) and "From Puzzling Pleasures to Moral Practices: Aristotle and Abhinavagupta on the Aesthetics and Ethics of Tragedy" (co-authored with Sonja Tanner, in Philosophy East and West 66, no. 1, 2016, 1-23) . Geoff is currently in the midst of six months of Fulbright research at Jawaharlal Nehru University in Delhi, India.
